How far literary culture in history can be examined depends upon collections of source material that is often less generous to the periphery than to the political center.
2 while the regional identity of important elements of literary culture is generally ignored.
3 Nevertheless, literary history also presents an intersection of the personal life histories of the authors and hence can thus incorporate biographical details that lend us hints of a broader world of people, places, and ideas that together form literary culture, however much their details escape or are hidden in this interstitial space by the state-centered narratives. Additionally, in Burma, a strong biographical tradition that probably stems from the importance in society of monasticism and driven by the demonstration of the accrual of merit by important monks has provided a model for indigenous scholars of literati that has produced highly detailed accounts of major writers, although at the sacrifice of very little detail on their writings save for the titles of major works. 4 Strengthened by such detailed biography, a simultaneously broader and yet nuanced approach to literary culture is relevant to everything outside of the political center, but perhaps especially to those areas most distant from it, the subject of this article, borderlands. By heeding the call of scholars of borderlands to reverse the examination of border studies from the "view of the center" to "a view from the periphery," 5 we find cultures that can complicate the state-centered narrative of literary history.
Our work would seem to be that much easier in the relatively few cases in which the literary culture of the periphery first becomes that of the center and then of a national imaginary, allowing us an unusually privileged glimpse of frontier 3 See, for example, Pe Maung Tin, Myanma Sa-pei Thamaing (Rangoon: Thudhammawaddy Press, 1995) . perspectives on literary culture. One such case, the focus of this article, is that of the monks and lay literati of Konbaung Burma's Sudhamma Reformation. It is difficult to give a precise starting point for this period although it was in full force during the 1790s and first decade of the nineteenth century. It witnessed the rise of a regional clique of monastic and lay literati, who for convenience will be referred to here as the Chindwin scholars, from the frontier with Manipur along the Chindwin River to the commanding positions in Burma's monastic hierarchy, state ministerial echelons, and royal army. The Chindwin scholars admittedly owed some of their continuing influence to factors that had little or nothing to do with the control of literature per se.
Their potential importance to the state owed much to changing demographic and economic circumstances that favored the Lower Chindwin. Further, their movement from the frontier to the royal court was also aided by the fact that the princely appanage of the new king, Bodawhpaya (r. 1782-1819), was located on the Chindwin and when he came to the court, he brought his locally recruited entourage with him.
Afterward, these men remained heavily connected through marriage and birth with the royal service communities in the Chindwin from whom were drawn the main corps of the royal army. The comprehensiveness of their domination over state institutions, however, ensured that they exercised considerable influence over the king himself who depended upon them as much as vice versa.
6
These Chindwin scholars can be understood in two ways relative to literary culture, overlapping but not confined by the world of written texts. First, as members 6 The developments are examined in Michael W. Charney, Powerful Learning: Buddhist Literati and 4 of a Buddhist textual community, 7 the monastics among them had privileged claims to authority over religious texts and thus claims to authority over religious knowledge which they sought to strengthen by cultivating their command of texts. On occasion they demonstrated their authority over religious texts and knowledge by their success in presenting their monastic competitors as sham monks in monastic debates before the court and elsewhere. In seeming irony, they defeated monastic opponents in part by demeaning the oral transmission of texts from teacher to students amongst their competitors while attracting royal support through their own oral recitation of the Pali canon, demonstrating in part that there is more to literary culture than things written.
With the king's cooperation, Chindwin monks launched the Reformation, reforming the religion and eliminating rival monastic sects, making them the most senior and powerful of monks in a unified monastic order. Having persecuted and defrocked the their rivals and establishing themselves as the orthodox sect, they remained the only sect recognized by the state until the mid-nineteenth century.
From local perspectives and the activities and writings of these Chindwin It may seem likely that literary culture would be more susceptible to political control because all Southeast Asian writers, viewed through the prism of older scholarship on local intellectual history, were dependent on royal patronage. Hence, they wrote for the court, lived in the court, and, unless they did something unbecoming and were banished, the texts they wrote would contribute to a permanent corpus of court literature kept in the royal library until, of course, the British or some other European power came to drag these texts away to collections in the metropole.
Scholars of precolonial Southeast Asian history have overemphasized the agency of the king, or instead assume that the state and its wings reflected solely the will of the ruler. By identifying the king or "the court" in the singular as the primary agent of change, conventional historiography on Burma (and Southeast Asia) has compressed knowledge production into an uncomplicated process of king-directed action. In this way, the premodern Burmese state as the arm of the king and the production of central histories, religious texts, and other literature has been taken simply as a royal project. As a result, the acquisition of Sanskrit texts has been conventionally attributed to the king's political designs on India. His efforts to use missions to 6 acquire Sanskrit texts from India were taken merely as cover for a design to form an alliance of disenchanted Indian rulers to oust the British from India. In the eighteenth century, the Burmese and Manipuri courts both attempted to mark out the division of their territory in the area using both the river, which was held sacred by the Manipuris at least, and temples which would seem to indicate a religious border. During Gharib Newaz's reign, the newly built Kowmawdaw Pagoda was established as the dividing marker between the two realms, as explained in an inscription left to record this function. Later, Alaunghpaya would also mark out the boundary with stones and other pagodas. In parts of the river valley, however, the Chindwin River and the temples marked a political or revenue boundary only in practice. People made choices (or had that choice made for them by Burmese and Manipuri expeditions) on which side of the river to live on the basis of where local revenue demands were greater or lesser or royal control more or less onerous. This often meant that Manipuris and Burmese lived on both sides of the river (the Chindwin) and the temples dividing Burmese and Manipuri territory. Decisions were not made on the basis of cultural, religious, or ethnic considerations; they did not have to be, for the river as a political boundary did not displace the river as a zone of cultural and religious interaction. 22 Pagodas and temples in the region, however, were attractive rather than divisive. The local sponsors of and participants in temple fairs and religious feasts, and other events, for example, were drawn from throughout local 21 Pemberton, "Journey from Munipoore to Ava," 14, 27, 44, 48. The impact on Manipur of these changes can be overestimated, but the affect they had on the Lower Chindwin may have been dramatic in more tangible ways.
According to some oral traditions, however, when the books were piled up to be burned, some books proved to be immune to the fire and flew off to different parts of the kingdom, a certain indication, along with the continued existence of reportedly To be fair to Toe, he also complained about bullock drivers taking up writing and producing work unworthy of the court as well, but it is clear that there was at least some resentment of women attempting to contribute to what was until then a male literary culture.
Prominent in supporting at least the monastic contribution to local literary culture were wealthy local women. Despite the fact that the importance of women is a hallmark of Southeast Asia's regional cohesiveness and distinctness from its East and South Asian neighbors, the literature on Southeast Asian women in the precolonial
period has yet to explain how this importance was reflected in religious and political patronage patterns. What we do know from evidence from the Chindwin in the seventeenth and eighteenth centuries and into the nineteenth century is that prominent women in the area sponsored bridges, temples, and monasteries, successfully backed their sons' emergence as monastic leaders, and patronized sculptors and other 39 Hla Pe, "Letteratura Birmana," unpublished ms., 25.
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artisans. Many of these women were landowners or traders, and one Burmese woman was even an "entertainer" who sponsored the construction of a cane bridge over the river for local use in Manipur. 21 they carried what was essentially a local, transborder literary culture into a distant royal capital that then adopted it as its own and became the royal culture of Burma.
One result of this move was that stories focusing on overland as opposed to simply maritime connections with India were introduced into Burmese chronicles where they had not been before. One example is that of Abhiraja, a descendant of Mahasammata, the first king of the world (and of the same clan that produced Gotama Buddha), who was said to have migrated into Burma over the mountains (presumably through The changes in the Burmese royal court, from 1782, were much more dramatic than simply the revision of history from a frontier perspective. Bodawhpaya had put men drawn from Chindwin in control of the monastic order and the machinery of the state, including state recordkeeping. Separately, these spheres of activity were powerful enough, but together they made the Chindwin men supreme in the realm of literary culture both lay and monastic. Chindwin men were thus enabled to launch a religious and cultural reformation that specifically sought the establishment of royal authority over both secular and religious knowledge, but in general imposed Chindwin literary culture on the royal court and its major clients throughout the kingdom. Rival monks and scholars went into hiding or lived in obscurity, perhaps to rise another day.
The historical narratives composed by the Chindwin scholars at the court are thus replete with demonstrations of their superior textual authority relative to their monastic rivals, especially those framed in binary terms, positive view of reliance on texts or negative view of oral teachings passed down from teacher to student as mentioned. The Chindwin monks' opponents lost monastic debates, we are told, because they relied upon false books presented to cover teachings passed down orally from teacher to student and all the errors that could be expected to have crept in by this manner of transmission of practice. In order to prevent such errors, the Chindwin monks, with the urging of the king, sought to identify a perfect set of the scriptures to 23 use as the basis for carefully edited copies to be distributed to monasteries throughout the kingdom.
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The Chindwin monks also had now discredited works destroyed, a practice of new reformers already made familiar in the Chindwin by Shanti Das and Gharib
Newaz. In the Chindwin they had been at the centre of the movement of people, texts, and ideas between Burma and Manipur. Responding perhaps to the influx of Brahmins, Shanti Das' efforts, or contradictions in histories of events, peoples, and the gods natural in the diversity of the area, they resolved their discontent with literary confusion through efforts to establish their authority not only over knowledge in the courtly centre but also over outlying areas, much like the one from whence they came.
In doing so, the control mechanisms they established and the process by which they established them, came to blur the assumed divisions between courtly centre and social periphery.
Ultimately, the Chindwin scholars identified authoritative sources for all kinds of knowledge that could serve as the basis for verifying information included in texts.
Only Pali texts would be considered authoritative for matters relating to the Religion.
Proper Buddhist monks were forbidden by the monastic code to engage in such matters as astrology, crafts, and other "worldly" matters. under the category of "worldly knowledge": fifty-eight focused on astrology, fifty-six on grammar, twenty-five on medicine, twenty-three on logic, eight on law, and the remainder on miscellaneous topics, from dictionaries to treatises on elephants. In the present article, the "real world" was not the political center, but the periphery, in a transborder zone at the overlap of two states. One could be forgiven for not realizing this, given that the authors from this area were so intent on presenting themselves as an integral part of the political and cultural center of their world. Literary history has also not helped, being unkind to the notion of literary 50 Pemberton, "Journey from Munipoore to Ava," 60. 
